This element is lacking in Goldstein's elaborate and otherwise helpful analysis of the controversies between these two works. 6 I shall argue that the presentations of the Maccabees and others at prayer by these pro-and anti-Hasmonean authors are rooted in propaganda and, moreover, that their depictions of prayer contribute to our understanding of the larger disagreements between these two interpreters of Maccabean history. This article concerns depictions of prayer and makes no claim about how Jews at the time of the Maccabean revolt or, later, under Alexander Jannaeus were actually praying. In the conclusion, we shall consider briefly this problem of tendentiously depicted prayer and possible historical reconstruction.
Concerning a comparative approach to these ideologically competing works, we can, on the one hand, readily observe Jason's reactions to the chronologically prior First Maccabees. Furthermore, it is also clear that the author of First Maccabees attempts to contradict a number of antiHasmonean sentiments, such as those attested in Second Maccabees. 7 The main differences of relevance to these works' depictions of prayer may be summarized as follows. In First Maccabees it is rare for Judas and his brothers to ask for divine intervention, as one routinely finds in Second Maccabees. On the contrary, when the people beseech God in First Maccabees, Judas comes forward to lead in battle in answer to the prayers. First Maccabees accentuates how crucial this military leader was in achieving steps toward Jewish liberation. Additionally, it is common for the prayers in First Maccabees to bemoan the circumstances from which the current Maccabean leader will deliver the people. This work's depiction of prayer serves to aggrandize the deliverance brought about by the same leader(s). Furthermore, according to First Maccabees the proper response to a crisis is to prepare for battle and pray for victory. Unlike the passive praying martyrs in 2 Maccabees 7, in First Maccabees the loyal Jew fights on the side of the Maccabeans. The faithful must side with God's appointed deliverers, who compare favorably with leaders like Moses and David. In contrast to the aforementioned tendencies in First Maccabees, in Second Maccabees Jason argues that Judas secured victory because of the people's repentance and prayers, the suffering of the martyrs, and his own humble religious devotion. Depictions of Judas as a conquering Davidic warrior are conspicuously absent in Second Maccabees.
The analysis to follow begins with the earlier of these two works, First Maccabees, examining also parallel accounts in Second Maccabees, in order to highlight points that Jason challenged or modified. Since people pray more often in Second Maccabees, additional passages from this work are considered in this article's second main section. This organization will facilitate a coherent picture of prayer in each writing, highlighting the contrasting depictions of Jews at prayer during the Maccabean revolt.
I. First Maccabees: Supplications Corroborating Hasmonean Legitimacy
One finds people praying at several junctures in First Maccabees, including the prayer before Judas' battle with Gorgias (1 Macc 3:43-4:25); prayer prior to engaging Lysias in battle (1 Macc 4:30-33); prayer at the cleansing of the Temple sanctuary (1 Macc 4:36-41); the "cry" of Dathema prior to the city's deliverance (1 Macc 5:30-34); Judas' prayer for the repetition of a biblical miracle and yet achieving victory without one (1 Macc 7:39-50); and Jonathan's prayer subsequent to an ambush and defeat and prior to a successful counterattack (1 Macc 11:67-74). In each case, the prayer focuses not on God's intervention but rather on Judas' initiative calling others to action. It is perhaps no accident that people do not pray in response to the apostasy and calamities of 1 Maccabees 1-2, as one finds in 2 Maccabees 3. When the situation is at its worst in 1 Macc 1:64, Mattathias emphasizes how dire the circumstances are (1 Macc 2:1-13). The scene changes after Judas takes command (1 Macc 3:1-9). Accordingly, the narrator reports that the first time the Jews "assembled to be ready for battle and to pray" was under Judas' leadership before the first major battle with Gorgias (3:44; cf. 4:1). A lament (3:45) resembling those in the previous two chapters and emphasizing the woeful situation of uninhabited Jerusalem and her trampled sanctuary conspicuously interrupts this move toward peti-tion. 8 This depiction supports the Hasmonean cause in that it draws attention to the bleak situation prior to the dawning of deliverance.
The prayer commences after the community assembles at Mizpah, fasts, opens the book of the law, brings tithes and offerings, and, finally, stirs up the Nazirites (1 Macc 3:46-50a). With the above details in place, the people let their concerns be known by bemoaning the situation in much the same manner as in 1 Macc 3:45. They do not know what to do with the priestly garments, and complain about the sanctuary and priests, as well as the Gentiles gathered to destroy them. 9 The final part of the prayer asks for no specific action from God. Rather, it invites the question, "How will we be able to withstand them, if you do not help us?" (3:53). I have already suggested that emphasizing the desperate situation dramatizes the significance of those who save the day. The vague request of 3:53 reflects the same tendency in that Judas appears as the answer to this prayer. The Maccabean appoints leaders, sends some people home, and sets out for battle (3:55-57). In the depiction of these preparations, Goldstein finds another item on the Hasmonean agenda, namely the validity of fighting against the enemy when facing a crisis situation; Goldstein points out how the author of First Maccabees contrasts the prudent actions of Judas with the earlier response of other Jews, who "before tried to rouse God's vengeance against the persecuting gentiles by displaying helpless martyrdom" (cf. 1 Macc 2:28-38). 10 The opposition, or in any case ambivalence, toward Judas' initiative, evidenced by these martyrs and others, presumably would have held that "armed resistance would be useless if not impious"
11
. Accordingly, the prayer and its surrounding context not only justifies the author's pro-Hasmonean agenda but also highlights the leader as the answer to the community's cry.
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The preceding observations find corroboration in Judas' exhortation immediately before this fight and the brief concluding description of the battle. The Maccabean compares the hoped-for deliverance with how the Lord saved the Jews previously -with Moses as their leaderwhen they crossed the Red Sea (1 Macc 4:8b-11). Judas implores them to "remember" (lilm-sjolai) the Exodus and deliverance from Pharaoh (4:9). If God hears them (ja· mOm bo ¶sylem eQr oqqamºm eQ hek ¶sei Bl÷r ja· lmgsh ¶setai), they have proof that God "will favor [them] and remember his covenant … and crush this army …" (4:10). Given that Judas identifies the present situation with the biblical past and the covenant, if the Maccabean forces win (as, of course, they do), the result authenticates that the Lord recognizes Judas' leadership. By implication, God has renewed or confirmed the covenant with the Maccabees, which suggests possibly ominous implications for Jews who may oppose their actions or leadership.
Second Maccabees offers a notably contrasting depiction of the Jews prior to this battle with Lysias. The prayer, which is explicitly separate from Judas' initiation, is attributed to others (oR d³ t± peqikekeill´ma p²mta), who sold all their remaining property, and at the same time implored the Lord to rescue those who had been sold by the ungodly Nicanor before he ever met them, [15] if not for their own sake, then for the sake of the covenants made with their ancestors, and because he had called them by his holy and glorious name. (2 Macc 8:14-15) From a tradition-critical perspective, one could infer that Jason picks up on the covenant motif of 1 Macc 4:10 but reverses the implicit comparisons with Moses' leadership (cf. 1 Macc 4:8b-11). After the prayer, Judas offers an exhortation that the frightened people trust in Almighty God rather than "arms and acts of daring" and "other examples, including the deliverance of Jerusalem from Sennacherib"
14
. In Jason's account, God can still remarkably deliver, but there is no problem of becoming an outsider to God's promises if one does not support the political successors of those with whom, according to 1 Maccabees 4, God ostensibly renewed the covenant.
In light of these competing agendas, we see that the depictions of prayer serve the overarching interests of not only 1 Macc 3:43-4:25 but also Jason, who separates his praying characters from Judas, refers to a different portion of scripture, and highlights Judas' need to encourage a frightened army.
15 Whereas according to First Maccabees Judas is the embodiment of God's help in a time of crisis, Jason does not allow Judas to receive prominence as a military commander, let alone as a leader like Moses.
As a further illustration of these divergent tendencies, we observe Second Maccabees' elaboration of what the Maccabees did after the two successive victories. 16 According to Jason, "the wrath of the Lord had turned to mercy" (2 Macc 8:5) because of the deaths of the martyrs and the people's prayerful repentance (cf. 7:37-38; 8:2-4). Second Maccabees further reports that after the battle "they gave some of the spoils to those who had been tortured and to the widows and orphans …" (2 Macc 8:28). One could infer from this gesture that because the martyrs helped to turn aside God's wrath and thus played an integral role in securing the victories that Judas led, they should share in the spoils. The narrative of First Maccabees predictably is unaware of such details and offers only a brief comment regarding the result of the battle. 17 This difference between the Maccabean narrators, while not directly supporting the above observations regarding the divergently depicted prayers, correlates with several emphases in 1 Macc 3:44-53. The author of First Maccabees not only does not reward martyrs, but also implicitly rebukes their passivity.
To summarize, after an initial mention of an anticipated prayer (1 Macc 3:44), we find instead a lament. After a further interruption enumerating details of the community's religious devotion (3:46-50a), the prayer continues with an additional lament and thus implicitly calls attention to the significance of Judas as a proto-Hasmonean deliverer. By concluding with a general request for divine assistance (3:53), the author makes the keen leadership of Judas -and not either the suffering of the martyrs or the piety of the prayers and fighters -both the presupposition and the favorable divine response to the initial petition.
18 Just before the battle commences, Judas again prays (4:8-11) and comes forward not only as the answer to prayer but also as the embodiment of a deliverer like Moses. The partially parallel account of 2 Maccabees 8 could hardly be more diametrically opposed to these agendas, instead aiming to discount the significance of Judas as a leader and attracting attention to others who pray, to the fearful Jewish army, and to other biblical allusions. plies that fighting -and praying -on the side of the anointed leader constitutes an integral key to success. Once again Second Maccabees takes exception with nearly all the above points. First, although concurring that the Jews won a victory, Jason calls attention to the enemy soldiers who escape from battle rather than those who were killed (2 Macc 11:12; pace 1 Macc 4:33). Second, the end of the battle stems not from Judas' triumph but from Lysias' initiative to negotiate peace (2 Macc 11:13f). Third, the Seleucid general takes this action since "he realized that the Hebrews were invincible because the mighty God fought on their side" (11:13). What led to Lysias' realization was that "a horseman appeared at the head [of the Jews], clothed in white and brandishing weapons of gold" (11:8b). Before the battle the Israelites, too, had recognized this "heavenly ally" (11:9f). It was for such a "good angel" that Judas, his men, and all the people had earlier prayed (11:6).
Prayer prior to Engaging Lysias in
Therefore, 1 Macc 4:30-34 and 2 Macc 11:6-15 further exemplify how the contrasting presentations of prayer serve the conflicting agendas of these two authors. In the one account Judas prays confidently for God to bless his own victory and receives the same as previous biblical fighters. In the other the people ask for a heavenly sign and achieve victory because the enemy recognizes that they have received help from an angel rather than from Judas. First Maccabees draws a direct connection between the preceding victory against Lysias (1 Macc 4:34-35) and the impetus originating with "Judas and his brothers" to cleanse the Temple sanctuary. 21 The author records the mourning and lamentation of the people when they survey the abysmal sight (4:38-39). As in 3:54, they sound the trumpets and call out to heaven. 22 Unlike previous occurrences of prayer, there is no mention of since 5pesom appears twice in the verse. Concerning the manuscript evidence, see S.
Tedesche and S. Zeitlin, The First Book of Maccabees (New York 1950) 104. 21 1 Macc 4:36: "Then Judas and his brothers said, 'See, our enemies are crushed; let us go up to cleanse the sanctuary and dedicate it.'" Goldstein, First Maccabees (see n. 2), 273-274 discusses at some length that, contrary to what was expected, no miracle accompanied this new dedication. In Goldstein's view, this ostensible omission may stem from an embarrassing turn of events. In light of the above observations regarding how God works in response to the petitions of humanity, however, it is more likely that for the author of First Maccabees no miracle was necessary. Rather, the focus continues to remain on Judas' initiative rather than miraculous intervention. 22 1 Macc 4:40b: ja· 1s²kpisam ta?r s²kpicnim t_m sglasi_m ja· 1bºgsam eQr oqqamºm.
the specific contents of the petition. Instead, the narrative mentions Judas' command to continue the fight and for priests to be selected. 23 2 Maccabees 10 likewise mentions prayer at the cleansing of the Temple only briefly. Nevertheless, Jason again seizes the opportunity to build his own case, even in a brief prayer. He places the time they "purified the sanctuary and made another altar" (2 Macc 10:3) after the death of Antiochus IV Epiphanes (cf. 9:5-29). The people's prayer in 10:4 reflects another aspect of this author's explanation of the Jews' predicament and deliverance: the cause of the people's woes is their own sin.
24 By repenting and seeking the Lord, they may celebrate the purified sanctuary and new altar (10:1-3). Jason argues implicitly that no Hasmonean ruler could save the people from their own sin; they must do this themselves. As a consequence of this deuteronomistic interpretive scheme, Judas becomes only an instrument of God who was at the head of the group who recovered "the Temple and the city as the Lord was leading them on" (toO juq¸ou pqo²comtor aqto¼r 10:1). Thus, Jason again picks up on the propaganda surrounding the importance of the leadership of "Judas and his brothers" (cf. 1 Macc 4:36) and diminishes their significance by replacing the unspecified prayer of 1 Macc 4:40 with a supplication that bespeaks a rival presentation of the people's problem and a corresponding alternate solution (2 Macc 10:3). The next time First Maccabees depicts a prayer, Judas seeks to rescue the city of Dathema from enemy siege. Judas sees "that the battle had begun and that the cry of the town (B jqaucµ t/r pºkeyr) went up to heaven" and calls his forces to join in the fight (5:31f; cf. 5:9). There is no clear differentiation between the "cry" of battle and the "cry" of prayer that reaches heaven and is answered with the help that Judas summons rather than a miraculous or other-worldly intervention. One might even ask whether the city cries out to God, Judas, or both sources of deliverance. As is con-23 1 Macc 4:41-43. In 1 Macc 9:46 there is another such brief depiction of prayer when Jonathan exhorts to his troops, "Cry out now to Heaven (mOm owm jejq²nate eQr t¹m oqqamºm) that you may be delivered from the hands of our enemies." 24 2 Macc 10:4: "They fell prostrate and besought the Lord (An¸ysam t¹m j¼qiom) that they might never again fall into such misfortunes, but that, if they should ever sin (1²m pote ja· "l²qtysim), they might be disciplined by him with forbearance and not be handed over to blasphemous and barbarous nations." See further the discussion of 2 Macc 10:1-4 in the following section.
sistent for the author's pro-Hasmonean agenda, Timothy's army "recognized that it was Maccabeus" (1p´cmy … fti Lajjaba?ºr 1stim) and "fled before him" (5vucom !p¹ pqos¾pou aqtoO, 5:34). Moreover, with !p¹ pqos¾pou aqtoO (not aqt_m) 1 Macc 5:34 explicitly draws attention to Judas and away from the advancing army of the Jews as a whole. When the messengers from the king spoke blasphemy, your angel went out and struck down one hundred eighty-five thousand of the Assyrians.
[42] So also (ovtyr) crush this army before us today; let the rest learn that Nicanor has spoken wickedly against the sanctuary, and judge him according to this wickedness.
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Given the contrasts this article has noted between First and Second Maccabees on asking for such miraculous intervention, 26 the occurrence of such a request in First Maccabees merits an explanation. We shall see that despite the request for a miracle, the absence of the occurrence of a miracle is consistent with the author's pro-Hasmonean agenda.
In 2 Kgs 19:35-37 the Lord sends an angel, who at night kills 185,000 Assyrians, thus resulting in the flight of King Sennacherib; the Assyrian king is subsequently executed by his two sons. In three respects Judas' request in First Maccabees stands in contrast to the tendency of miraculous deliverance in Second Maccabees. First, Judas' main request is that God "crush his [Nicanor's] army before us today" (1 Macc 7:42). Judas does not ask for an aversion of the battle but for success once it commences (cf. 4:30-33). Second, Judas' victory without the help of an angel surpasses the grandeur of the deliverance in 2 Kings 19 (cf. 1 Macc 7:41). In the biblical account, the opposing leader flees from the battle only to be assassinated by his sons (2 Kgs 19:37). Nicanor's death is more spectacular because he is "the first to fall in battle" when the armies meet (1 Macc 7:43c). Third, despite Judas' request, there is no mention of any miracu-25 Nicanor's threat against Judas'and the priests' prayer asking for vengeance against "him and his army" (1 Macc 7:33-38) immediately precedes the general's advance and the clash between him and Judas. First Maccabees draws no direct connection between the petition of the priests and Judas' success. As we shall see below, 2 Maccabees 14f both picks up on this possible inference and adds other causes for the victory, including prayers from the Jewish people, the former high priest Onias, and Judas, apparently in an effort to diminish the significance of the Maccabean's role in the conflict. 26 E.g., see above on 1 Macc 4:30-33 and 2 Macc 11:6-15. lous intervention in the battle. On the contrary, 1 Macc 7:43b offers the rather underwhelming report that when the forces met in battle, "the army of Nicanor was crushed". Thus, although Judas' prayer in 1 Macc 7:41f asks for the type of supernatural intervention that is more characteristic of Second Maccabees, the result of the battle actually supersedes the grandeur of the biblical account, notably without any miraculous help. A possible implication of 1 Macc 7:41-50 is that one needs no angel when serving in Judas' army.
It will come as no surprise that the author of Second Maccabees does not allow this portrayal of Maccabean prayer to escape alteration. The Judas of 2 Macc 15:21f is said to understand his inability to grant victory, since "it is not by arms, but as the Lord judges, that he [God] grants the victory to those who are worthy" (2 Macc 15:21). Moreover, Jason's Judas is even more blatant in his request "for an angel [as] in the time of King Hezekiah" (15:22). We shall return to this passage later, since Jason's description is quite extensive, offering a climax for his anti-Hasmonean work.
Prayer Subsequent to Ambush and Defeat Followed by Victory (1 Macc 11:67-74)
The final occurrence of prayer in First Maccabees concerns an embarrassing situation and thus a possible challenge to the present argument about Maccabees' depictions of prayer. In 11:67-74 the author must explain how Jonathan recovered from defeat when surprised by an ambush, from which all the Jewish soldiers flee except Jonathan and his two commanders (%qwomter, 11:70a) Mattathias and Judas. In such a desperate situation, the author depicts Jonathan praying while mourning with rent garments and dust on his head (11:71). There is no description of the content of Jonathan's prayer. Instead, the continuing narrative asserts that Jonathan's return to battle inspired the fleeing soldiers likewise to come back and rout Demetrius' officers (11:72-74). 27 Thus, Jonathan's prayer and mourning constitutes a vague but nevertheless integral turning point. The author emphasizes both the efficacy of this leader's prayer and his bravery. As observed above in 1 Maccabees 7, 27 Historically speaking, the account is of course an oversimplification. Goldstein, First
Maccabees (see n. 2), 443 interjects that "the two commanders who stood firm [were] surely accompanied by some of their subordinates" and notes that Josephus "guessed that some fifty subordinates stood firm (Jos., Ant. xiii 5. 7. 161)". Moreover, Abel, Les Livres des Maccabées (see n. 8), 219 notes how Josephus "passe sous silence la prievre". the important issue is to fight on the side of the right leader, even if a setback should occur. When the leader whom God approves prays, that leader's supplication and initiative are sufficient to turn the tide of the battle (cf. 1 Macc 11:63).
Summation: Prayer in First Maccabees Contrasted with Second Maccabees
The first point of contention between First and Second Maccabees concerns the former work's association of prayer with fighting on Judas' side (1 Macc 3:43-60). These two authors likewise portray differently those who passively die (1 Macc 2:28-38) and the martyrs whose intercession is integral to Judas' success in (2 Maccabees 7-8). Moreover, when exhorting prayer before battles Judas compares the experience to the Exodus from Egypt, asking not for miraculous intervention but for victory through "the sword of those who love" God ( 
II. Anti-Hasmonean and Deuteronomistic Prayers in Second Maccabees
Heretofore this article has addressed passages in First and Second Maccabees that ostensibly report the same developments. In the former work the depictions of prayer serve the author's agenda of emphasizing the significance of Judas and Jonathan as God's chosen leaders and, by implication, of corroborating the legitimacy of the Hasmoneans who eventually succeeded them. In his response to First Maccabees, Jason consistently offers additional causes for Judas' amazing victories. This section will examine four passages that reflect these tendencies of Jason. First, the intercession of the high priest Onias and others demonstrates that, long before Judas' engagement in battle, beseeching God for spectacular deliverance was the proper response and cause of the Jews' victory (2 Macc 3:13-34). Second, Jason introduces the suffering and the efficacious prayer of the martyrs as a cause of the next victory (2 Macc 7:1-8:5); Judas and his companions acknowledge this needed assistance when they call upon the Lord (1pija-k´y) "to hearken to the blood that cried out to him" (8:2f). Third, 2 Macc 10:1-4 sets a deuteronomistic tone when the people pray that they not fall into transgression again. Their prayer stipulates that the present crisis is precipitated by their own sin. The corresponding remedy lies not in leadership from a great proto-Hasmonean leader but in repentance. Fourth, at the final, climactic scene of the drama (14:31-15:27), Jason places on the lips of Judas the exhortation not to trust in the natural strength of weapons but, rather, in the Lord's deliverance (15:11, 21). With this characterization Jason demonstrates how completely dependent Judas was on a host of non-military preparations and prayers from the people, as well as on assistance from heaven. According to Second Maccabees, because the priests, Judas, and the people cry out for miraculous intervention -sometimes coming in the form of a delivering or "good" angel -more responsibility for the Jews' deliverance rests with the Lord's mercy and the people as a whole than with Judas as a liberator (11:6; 15:22). In Jason's presentation, Judas thus receives a demotion from his status in First Maccabees: no longer is he a vital link in the Hasmonean succession who merits comparison with Moses or David. On the contrary, Judas' actions not only fit within but are also dependent upon a larger scheme of God's interactions with the covenant people when they turn from sin and to prayer. The crucial point in Second Maccabees, reflected also in this work's depictions of prayer, is that one repents looking to the Lord for deliverance rather than to Judas, from whose legacy the Hasmoneans would later derive legitimacy.
Prayer Acknowledging Divine Intervention (2 Macc 3:13-34)
The first points at which Jason depicts prayer exemplify how to beseech the Almighty in a time of crisis. 28 Heliodorus insists that money be "confiscat-ed for the king's treasury" (3:13). 2 Macc 3:14-21 relates how, in response, the priests and the people pray prior to the anticipated encounter. In 3:22, the imperfect (1pejakoOmto) emphasizes that they continued to pray also when Heliodorus arrived with his bodyguard to collect: "While they were calling upon the Almighty Lord that he would keep what had been entrusted safe and secure for those who had entrusted it, [23] Heliodorus went on with what had been decided" (3:22f). The proof of their prayer's efficacy becomes evident when a horseman and two young men (meam¸ai) assault Heliodorus so severely that he has no hope of recovery (cf. di± tµm he¸am 1m´qceiam, 3:29). The author follows this success story with the further triumph that Heliodorus' friends ask Onias to call upon (1pijak´y, 3:31) the Most High for their leader not to die (3:31-34). In this remarkable tale of deliverance the real power lies not in Judas' initiative but in prayer. In contrast to the first battle preparations with Judas in charge in 1 Macc 3:43-60, 2 Maccabees 3 offers a diametrically opposed depiction of the people's response to the initial threat to the holy city's "unbroken peace" (cf. 2 Macc 3:1). Above it was observed that, although prayer before an encounter is important in 1 Macc 3:50b-53 and 4:30-33, military preparation also plays a key role. Instead of such preparations, Second Maccabees substitutes a supernatural intervention in order to pass over in silence whatever actual resistance prevented Heliodorus from completing his mission. By passing over in silence details about the battle and, instead, emphasizing the sufficiency of prayer, Jason argues that long before Judas enters the narrative as a military leader (beginning in 2 Macc 8:1), the response of beseeching God proved to be sufficient for the Israelites' needs. Additionally, two similar explanations recount Antiochus' first coming to the Temple and death in Persia (2 Macc 5:1-4; 9:1-29): the people pray (!niºy) that an apparition of a "golden-clad cavalry charging through the air … might prove to have been a good omen" (5:2, 4), and Antiochus dies because the Lord "struck him with an incurable and invisible blow" (9:5).
2. The Martyrs' Intercession as Integral to Judas' Victory (2 Macc 7:1-8:5) this agenda it is perhaps no accident that Judas "and nine others" take refuge in the wilderness (5:27) before a detailed description of the people's sufferings -in particular, those of the martyrs -follow in 2 Maccabees 6-7. When Judas departs, no remedy exists for the evils that the usurping high priests Jason and Menelaus brought. It is not yet time for the Maccabean to save the day because, just as prayer resulting in divine intervention constituted the cause of deliverance in 2 Maccabees 3, the author will again offer a plausible alternative, construing the source of redemption as those who suffer.
For example, Jason quotes the last of these martyrs in 2 Macc 7:37 as follows: "I, like my brothers, give up body and life for the laws of our ancestors, appealing to God (1pijako¼lemor t¹m heºm) to show mercy soon to our nation …" 29 . The martyr's summary of his prayer commends the effectiveness of the suffering and prayer of the martyrs, who "bring to an end the wrath of the Almighty that has justly fallen on our whole nation" (7:38). This depiction correlates with the summary of the first prayer of Judas and his companions, occurring at nearly the half-way point of the book:
They implored (1pijak´y) the Lord to look upon the people who were oppressed by all; and to have pity on the temple that had been profaned by the godless; [3] to have mercy on the city that was being destroyed and about to be leveled to the ground; to hearken to the blood that cried out to him (t_m jatabo¾mtym pq¹r aqt¹m aRl²tym eQsajoOsai);
[4] to remember also the lawless destruction of the innocent babies and the blasphemies committed against his name; and to show his hatred of evil. (2 Macc 8:2-4) Their prayer asks for the Lord's mercy but does not highlight them as the source of deliverance. The following verse reports the result of their prayer : "As soon as Maccabeus got his army organized, the Gentiles could not withstand him, for the wrath of the Lord had turned to mercy" (8:5). Therefore according to Second Maccabees the spilled blood and prayer of those who suffered, combined with Judas' recognition of the value of their suffering and prayer, are the source of his military success. With Goldstein we thus conclude that Judas' prayer acknowledging dependence 29 J.A. Goldstein, Second Maccabees: A New Translation with Introduction and Commentary (AB 41 A; Garden City, NY 1983) 317 observes that the request for mercy "is probably a paraphrase of 'relent' at Deut 32:36, the text on which the martyrs (vs. 6) placed their faith". Cf. 2 Macc 7:6: "The Lord God is watching over us and in truth has compassion on us, as Moses declared in his song that bore witness against the people to their faces, when he said, ' And he will have compassion on his servants.'" on his dead predecessors (cf. 2 Macc 8:2-4) "is the counterpart to the glorification of Judas in the poem at I [Maccabees] 3:3-9".
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As noted above, Judas' army materializes at a comparatively late point in the narrative in contrast to the leader's prompt introduction in 1 Maccabees 3. 31 Since some common source material seems to lie behind the two accounts, 32 this difference in organization and emphasis further illustrates the antithetical agendas of these two authors. Whereas in the one account Judas "takes command" (1 Macc 3:1), in the other his small band "secretly entered the villages" to look for additional support (2 Macc 8:1).
Additionally, Second Maccabees offers numerous other brief references to prayer that do not reflect the above tendencies. 2 Macc 8:14 mentions how some "sold all their remaining property, and at the same time implored (!niºy) the Lord …". After the battle there is an additional prayer in response to the victory (8:29). They also pray before facing the Idumeans (10:16) and Timothy (10:25f). Moreover, in 11:6 they ask "the Lord to send a good angel to save Israel" (cf. 15:23). When a series of battles ensues in 2 Maccabees 12, further petitions likewise follow (12:6, 15, 28, 36). On a later occasion, Judas orders the people to call on the Lord day and night (13:10-12). Furthermore, Judas is far from being an autonomous leader of a dynasty since he asks advice from the elders and commits his decision to the Creator (do»r d³ tµm 1pitqopµm t`jt¸st,, 13:14). These brief depictions of prayer may be seen as accentuating how much the Maccabean and his troops relied upon divine assistance for victory. As a result, the Judas of Second Maccabees finds it necessary to pray more often and to request more divine intervention than the Judas of First Maccabees does.
Deuteronomistic Implications of 2 Macc 10:1-4
Above 2 Macc 10:1-4 was discussed in comparison with 1 Macc 4:36-41 and the rededication of the Temple. We return to the prayer in this subsection because it is integral to this author's argument. Jason depicts "Mac- 30 Goldstein, Second Maccabees (see n. 29), 324. 31 Bartlett, First and Second Maccabees (see n. 8), 277 likewise observes this point but curiously offers the title "The revolt of Judas Maccabaeus" (emphasis added) for 2 Macc 8:1-11. 32 Goldstein, Second Maccabees (see n. 29), 321-323, at 321: "Not one of the differences between the two accounts invalidates the parallels which point to a common source. It is hard to see how such close parallels in two such different works could arise merely from the fact that the two narrate the same course of events."
cabeus and his followers" (10:1) as praying "that they might never again fall into such misfortunes, but that, if they should ever sin (1²m pote ja· "l²qtysim), they might be disciplined by him [the Lord] with forbearance and not be handed over to blasphemous and barbarous nations" (10:4). Their prayer implies that the cause of the present crisis is the people's sin, and the Almighty gives victory in response to the people's cry. Consequently, the solution must begin with the people's repentance and cannot stem primarily from a proto-Hasmonean redeemer like Judas. The first response to the crisis is the prayer of the priests that the house of God remain undefiled (2 Macc 14:36; cf. 1 Macc 7: [33] [34] [35] [36] [37] [38] . Following this intercession is an extended description of the voluntary martyrdom of Razis, who dies confident that he will receive his body parts back from the Lord (14:37-46). The text does not denote any connection between his death and the anticipated battle, however. In light of 2 Macc 6:1-8:7 this point could be argued for 14:37-46 but is uncertain. Goldstein suggests that a key omission is that "Razis confesses no national sin". 34 Instead of blaming the people's transgressions, the author finds the cause of Nicanor's attack in the Seleucid general's reckless demand that the people deliver Judas (14:33). Perhaps at this point in the narrative there is no need for the people to repent again (cf. 10:1-4; 12:40-43a). The final battle thus gives them an opportunity collectively and triumphantly to achieve liberation now that the anger of the Almighty no longer burns against them for their sinful ways.
In addition, Judas emphasizes how much he and all the Jews depend on the Lord (15:7-11). Afterward the former high priest Onias reappears and prays (jate¼wolai) for all the Jews (15:12). Onias also experiences a vision of the prophet Jeremiah and commends Judas to this prophet of old, who gives the Maccabean a sword and a promise of victory (15:13-16; cf. 15:11). The spotlight then returns to Judas, who seeks to arouse courage in the troops (15:17-19). Judas prays, calling "upon the Lord who works wonders; for he [Judas] knew that it is not by arms, but as the Lord decides, that he gains the victory for those who deserve it" (15:21b; cf. Judas' dream in 15:11). Judas also asks for "a good angel" to perform a miracle as in Hezekiah's time. 35 Finally, with the above in place -the priests' prayer, Razis the zealous martyr, Judas' exhortation, Onias' prayer and vision, Judas' motivating his soldiers, and Judas' prayer for angelic intervention -the battle can commence. The mere three verses describing the battle (15:25-27) are quite brief in comparison with the multifaceted preludes to victory (14:34-15:24). With such a host of non-military forces working together for Judas, the author minimizes any heroic description of the conflict that could ascribe greatness to Judas or his successors in particular.
In light of these observations we must disagree with F.M. Abel's suggestion concerning Judas' prayer in 15:21 that "Judas se présente sous les dehors d'un chef religieux …" 36 . Jason's goal is the very opposite of presenting Judas as a religious leader. The purpose of highlighting so many activities before the battle is to illustrate how the Maccabean satisfies only one of several necessary preconditions for success in battle. Indeed, after the battle Judas drops out of the picture entirely. When Second Maccabees concludes its account of how the city came to be "in the possession of the Hebrews" (rp¹ t_m Ebqa¸ym, 15:37), the author is conspicuously silent about the eventual Hasmonean leadership over Jerusalem and the Jews in this region. Nevertheless, Jason's point would have validity if one were to accept his explanations about the deuteronomistic origins of the crisis and how the victory was achieved. Jerusalem should belong to the Jewish people (and not to the Hasmonean leadership), since they all together repented, prayed, suffered, and fought. 
The Terminology of Prayer in First and Second Maccabees
An additional point concerns the different vocabulary for praying in these two works. First Maccabees exclusively uses pqose¼wolai and bo²y, of which only the former occurs (occasionally) in Second Maccabees. 37 In Second Maccabees the typical designations for prayer are 1pijak´y and !niºy, words First Maccabees never associates with prayer. 38 In all likelihood we should not attach any particular significance to this difference in vocabulary. 39 Nevertheless, Jason's choice of words in Second Maccabees is consistent with the thesis that in responding to First Maccabees he did not copy the rival account's formulas for calling on God but, instead, crafted depictions of prayer according to his historiographic and political agenda. 40 
III. Conclusion
At the beginning of this article I made reference to the saying of Prosper of Aquitaine that the rule of supplication should establish the rule of faith (… ut legem credendi lex statuat lex supplicandi). 41 This article's analysis of First and Second Maccabees supports a conclusion running in the opposite direction: each author's convictions about the significance of Judas the Maccabean in the Jews' eventual liberation from Seleucid rule has a decisive influence on these works' contrasting presentations of Judas and other Jews at prayer. The pro-Hasmonean propaganda of First Mac-cabees dictates that Judas must lead initiatives to pray and appear as the anointed conqueror with which Heaven answered the people's cry. For Jason of Cyrene, however, the repentance of the people, requests for miraculous intervention, and the meritorious suffering of the martyrs correlate with alternate depictions of prayer that have the effect of lessening Judas' stature.
Nevertheless, Prosper of Aquitaine's dictum illustrates how each author wishes to inform the beliefs of his audience via the depicted prayers at this time of deliverance. Just as antithetical goals of propaganda statuerunt legem supplicandi, each author hopes that his prayerful Judas will incline the beliefs of others, either for or against the prevailing Hasmonean leadership.
As noted in the introduction, this article has been concerned with First and Second Maccabees' depictions of prayer in light of these works' overarching, and divergent, politico-religious tendencies. I have intentionally drawn no conclusions about how Jewish prayer "actually" functioned at the time of the Maccabean revolt or a few generations later when these works were written. It is, of course, possible that certain Jews prayed along the lines of both authors' tendencies. Nevertheless, I would suggest that any such historical reconstruction concerning Jewish prayer, let alone liturgical practices, on the basis of First or Second Maccabees would be extremely difficult, if not impossible, since the depictions of prayer in both works are so ideologically driven. Jews who gravitated toward the explanations for the origins of Jewish liberation in First Maccabees or Second Maccabees may well have been inclined to pray according to either author's depictions, especially since the prayers in both works contain numerous allusions to the Hebrew Bible. This problem of potential historical reconstruction is by no means unique to First and Second Maccabees but applies to other ancient Jewish and early Christian depictions of prayer.
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